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FAMILY FOUNDATION 


ndertaking the publication of ARAMAZD - Armenian Journal of 

Near Eastern Studies, the editorial board follows one important pur- 
pose - to create an atmosphere of collaboration and mutual understanding between 
the scholars of our region and other countries and improve the level of their scien- 
tific communication. 

This is the first periodical in Armenia devoted to the problems of histo- 
ry, philology and cultures of the region, to be published in major European lan- 
guages. In the Soviet period and afterwards the scholars of Armenia reached 
considerable achievements in the mentioned branches. However the results have 
been published mainly in Armenian and Russian, which, because of the language 
barrier, remained mainly unknown for the foreign reader. From the other side, 
only a small part of the special literature reached and is currently being reached 
Armenia and surrounding post-Soviet countries. Hence, the articles of foreign 
authors to be published in this journal will open a new way of information source 
for our specialists. 

The journal is beyond political interests. It invites for contributions and dia- 
logue all specialists to discuss the problems of history, culture and philology of the 
ancient and medieval Near East and the Caucasus. 

Aramazd, the lord of wisdom, was the supreme god of the Armenians in pre- 
Christian times. We hope that we — the editorial board and the contributors them- 
selves, will have enough wisdom to complete this undertaking successfully. 

Finally we would like to thank the Project Discovery! and Harry & Ovsanna 


Chitjian foundation for sponsoring, as well as the contributors for their help in the 


process of preparing of this volume. 
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ON THE CHARACTER AND NAME OF THE 
CAUCASIAN SATANA (SAT'ENIK) 


Tork Dalalyan 


In the epics and mythological systems of the Caucasian peoples, Satana is per- 
haps the only figure whose name and whose myths are universal. Variants of Satana's 
name occurs almost in all Caucasian peoples' epics with the exception of Dagestan. The 
Kartvelian mountain-dwellers, too, relate mythical stories about Satana, and the 
Armenians, being an integral part of the Caucasian cultural world, also created various 
legends about Satana, calling her Sat'enik. 

In Movsés Xorenac'i's History of Armenia, Sat‘enik figures as the princess of 
Alans in the second century, who marries the Armenian king Artaxias (Artašes) and 
becomes the queen of Armenia Major'. In several surviving manuscripts, Sat‘enik’s 


name is referred to in two variants: UwptGpy Sat“enik and UwphGpy Sat'inik". 

Xorenac'i regards Sat'enik as a real historical figure but, at the same time, he 
mentions the myths about her narrated by people. In M. Abetyan's opinion, those 
stories about Sat'enik and her husband Artašes formed a part of the Armenian folk 
epic Vipasank °. V. Abaev, in his turn, supposes that probably an Armeno-Alanian 
epical cycle existed, one of the main characters of which was named Sat‘enik’. In 
G. Dumézil's view, there is absolutely nothing historical in the legends about Sat'enik. 
He conjectures that the Sat*enik cycle was a part of ancient Armenian epic’. Possibly, 
the Alans who resettled in the Artaz province of Armenia Major, also contributed to the 
formation of the mythical character of Queen Sat‘enik®. 

According to Xorenac'i, Sat*enik and Artases first meet and see each other from the 


opposite banks of the Kura River, from where Arta&es abducts the princess of the Alans. In 
the Caucasian versions, too, the main myth about Satana is connected with a love adventure 


! Xorenac'i 1981, II 50, 210-214: 

? Xorenac‘i 1991, 84, 389: 

3 Abelyan 1966, 170-174: 

* Abaev 1945: 43. 

? Dumézil 1929: 41-42. 

* For the Alans of Artaz and Sat'enik as a historical figure, see Russell 1997: 100-107; for the characters of 
Artases and Sat'enik, see Russell 1987: 253-270. 
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on a river bank”. It has been supposed that Xorenac‘i hinted at the existence of Alanian folk 
stories, which later on were reflected in the Nartian epic of the Ossetes, the inheritors of 
Alanian culture. This is one of the main reasons why, in V. Abaev's opinion, the sources of the 


Nartian epos of the Ossetes can be traced back to the Alanian period”. Moreover, he thinks that 


the other Nartian sagas of North-Caucasian peoples are also based on the Alanian epic cycle’. 
This is not surprising because, first, many Sarmatian and Sindo-Meotian tribes were included 
in the Alanian tribal union; second, the Alans took part in the Adygean, especially Kabardian, 
ethnogeny, and, third, already in the early Middle Ages and even before that there were rela- 


tions and communication between tribes of different origins living in the North Caucasus”. 
For this reason, some scholars have noted that, when calling the Nartian epos “Alanian,” a 
wider sense of the term should be meant, namely, a union of several tribes]. 

Today's versions of the Nartian epic are noteworthy samples of world folklore. 
It is generally known that if a people has no literature and written history, oral epic 
acguires even greater value, because it replaces both literature and historiography and 


represents that people's world-outlook and philosophy of life”. 
V. Pfaff, one of the first Europeans who provided information about the Nartian 
epic, compared it with a religious holy book. “An Ossete listens to the song about the 


Narts with such a pleasure,” he states, “as we listen to the Gospel"; because an epic 


contains in itself, as a coded subtext, the mythological elements of earliest religions ". 

The present-day Ossetes narrate many versions and plots of the Nartian epic. 
Satana or Satana is the central female figure of the Ossetian sagas’. Based on detailed 
study of the numerous myths concerning her, specialists have concluded that Satana was 
the most beloved and worshipped goddess of the Alans and their ancestors. In V. Abaev’s 
words, Satana is "the most wonderful and the most important character in the Nartian 


epic.” She is immortal or, better to say, will live as long as the whole Nartian реорІе'. 


Fora comparison of the Armenian and Caucasian myths about the “riverside adventure,” see Petrosyan 1997: 
111; for a discussion of various Caucasian versions, see Dalalyan 2002: 201-206. 


* Abaev 1945: 16, 41-43; Abaev 1957: 35; Abaev 1990: 148. 

? Abaev 1945: 8. 

10 Meletinskij 1957: 37-38; Abaev 1957: 31-32. 

П Treskov 1963: 22. 

? Abaev 1945: 10-11. 

? Pfaff 1871: 167. 

14 Cigerov 1957: 6, 12. 

'S The Ossetian fricatives /s/ and /z/ are intermediate forms between the sibilants /s/ and /z/ and the hushings 


/S/ and /2/. Only in the Digorian dialect and in some Ironian patois they sound as pure sibilants: see Isaev 
1987, 558; Bekoev 1977: 22-28; Thordarson 1989, 463. For this reason, the name of the heroine of the 


Ossetian epic can be pronounced both as Satana and Satana. 
!6 Abaev 1945: 36; Abaev 1990: 159. 
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In Ossetian mythology Satana is a golden-haired woman, incomparably beauti- 
ful. The light of her face changes night into day; her speech is straighter than the sun 
rays and sharper than the sword!”. She lives on a seven-storey tower, which probably 
symbolizes the seven spheres of the heavens. Seated on the tower, Satana sees in her 
heavenly mirror (arvo ayden) everything that goes on in the world, and nothing 
escapes her eyes", 

Satana’s fur is of gold, and the couch of honor is her seat (Satanayeen su£zerincey 
æ kerca æy, sire k'ela се baden æy). She is the best among the women and her hus- 
band is the best among the men (læg xwəzdær - Warazmeg, us xwozder - Satana)”. In 
the Abkhazian epic, Sataney bears the title "golden lady" for her wisdom and beauty”. 

The Ossetian Satana has excellent housekeeping skills and is a hospitable hos- 
tess. According to a Nartian saga, she slaughters the last goose of the house for her 
guest, and suddenly it turns out that the stranger is her husband, Worezmeg, who was 
away from her for a long time’. Satana also has prophetic and magical qualities: she 
understands the language of the animals and birds. The representatives of the mythical 
heroes” tribe, the Narts, often follow her advices”. 

Unlike the other Nartian heroes, Satana is immortal. No memorable event takes 
place in the Narts’ life without Satana’s participation or advice. Until now, the Ossetes 
call good hostesses and clever women Satana or ne ’fsin Satana ‘our Afsin (lady) 
Satana’, and the warmest wish to newly married couples is “age on one pillow, like 
Warozmag and Satana" (wajen aftæ akænənc, Warazmeg етсе Satanaya zærond 
baut); this couple is referred to in numerous wedding and banquet songs”. 

Since Satana was married to her brother Wərəzmæg, this, in V. Abaev’s opinion, 
is an additional proof of the divine origin of these characters’. He compares 
Worozmzg and Satana with the first couple of deities, from whom other gods and 
heroes are descended. In this respect, according to Abaev, the Worozmag-Satana cou- 


ple can be equated with the Kpóvog - Psia proto-couple of Greek mythology, who, 
too, were brother and sister. Just as Kpóvog devours his children and only Zeus is 


saved, likewise Worozmaeg, according to a Digorian version, kills his sons, and Satana 


U Mamieva 1964: 29; Abaev, Kaloev 1978 (eds.): 64. 

'* Kaloev 1991: 414. 

!? Abaev 1939: 40; Abaev 1958-1989, tom Ш, 1979: 39. 

20 Akaba 1976: 12. Cf. the title oskemayr ‘golden mother’ of the Armenian Anahit. 
2! Mamieva 1964: 36. 

2? Sanaev 1876: 12; Mamieva 1964: 48; Abaev 1990: 160. 

23 Abaev 1958-1989, vol. III, 1979: 39; Abaev 1945: 37, 110. 


24 See all the versions of myth about the marriage of Satana and Worozmag in Jokkayto, Xemocato 2003, 
115-133. 
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is able to save only the seventeenth son, hiding him in the underwater kingdom. 


Furthermore, the stories about Satana are in general similar to the theogonic myths”. 
The myths about Wərəzmæg and Satana are considered to have been formed in 

the first half of the first millennium BC, that is to say, in the pre-Alanian period. More 

specifically, the origin of those myths is dated to the 8th-7th centuries BC, when the late 


Bronze Age Kobanian culture was spread in the North Caucasus ^, This mainly con- 
cerns the beliefs about the divine protocouple. However, in E. Meletinskij's view, most 


legends of the Worazmeg and Satana cycle were created in the later, Alanian epoch (1st 
century BC - 1st century AD), and it has also been noted that the other Nartian myths, 


too, mostly appeared in the Alanian period”. 

The supposition that some of the myths about Satana originated in the pre- 
Alanian epoch can be corroborated, for instance, by the fact that a number of scholars 
compare the character of Satana with the Scythian 'Eorta,, the goddess of the hearth. 
According to Herodotus (IV, 127), she was the most worshipped deity of the Scythians 
and was called Taßıti. It has been conjectured that the goddess of the hearth was also 
important in the Alanian pantheon. In V. Abaev's view, her nickname, possibly, was 
Afsin ‘mistress (of the house)’. This title is always connected with the Nartian Satana 
too. In mythical stories, she is often named Æxsinæ-Æfsinæ ‘Lady Mistress”. 

Characteristically, when the Ossetes led the bride to the bridegroom's house, they 
brought her closer to the hearth and sang a song with following refrain: Wæ пе ’Fsin, 


we ne star nafs, Mada Mayrem! (Oh our Жіп, our great hope, Mother Магу!) In 
Y. Dzicojty's opinion, after the spread of the Christian religion, Holy Mother replaced 


the goddess Satana of the Ossets or the Alans. In support of this view, he refers to a 


number of interesting parallels between the beliefs related to these two figures”. 


Thus, one of the oldest nicknames of the Alanian goddess Satana or Armenian 
legendary Queen Sat'enik, was in all probability Æxsinæ or Æfsinæ ‘Lady Mistress’. 
By a comparative linguistic analysis, V. Abaev also restores the Alanian name 


25 Abaev 1945: 40-41; Abaev 1990: 163-164. 

26 Abaev 1945: 41; Semenov 1957: 82-83; Dalgat 1957: 155. For the relationship between the creators of the 
Nartian epic and “Kobanian” culture, see also Krupnov 1960: 373-374; Texov 1998: 465-481 et al. 

27 According to one version, in mountainous regions, and according to another, in steppes: see Meletinskij 
1957: 61-62; Melitinskij 1963: 157-159, 163; Semenov 1957: 88-89. . 

?* Abaev 1990: 109. G. Dumézil compares the Scythian‘Eotia with another Nartian heroine (Acoruxs): 
Dumézil 1990: 114-116. He also states that in the myths of the Ossetes and their neighbors, the protector of 
the hearth is a male deity (Dumézil 2003: 102). Interestingly, it is with this god Safa that the Nartian Satana 
plays her husband false. 

29 Abaev 1959: 114-115. Cf. also Frye 1998: 81. See the complete version of this prayer or song (called Mada 
Mayrzmo zarzg) in: Tmenov et al. 2000, 362-363. 

30 Dzicojty 2003: 49-50. 
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Varazman of Satana's brother and husband Worazmeg. For this reason, he calls the 


supposed Armenian-Alanian cycle “Varazman-Sat‘enik” x 
The personal name ЧҶшршайші Varazman was borne by Armenian princes of 


Gardmank'-Utik in ће 7th-8th centuries". From Varazman the princely family name 
UwpuqiwGtwG  Varazmanean and the fortress name Uwpwqiwiwiwn 


Varazmanawar (in Caucasian Albania-Aluank*) are derived”. However, the Scythian 
Обарабакос̧, the Parthian Warazak and the Kushan OAPAZATANO are also 
known: they all are derived from the old Iranian form *Warazaka”. Conseguently, the 
name Varazmanak, which very likely was the initial variant of the personal name 
Worezmeg, could have been created by the contamination of the forms Varazman and 
Varazak". That oldest form, Varazmanak, is also reflected in the Ossetian 
Urosmanak, to which D. Conkadze drew A. Sifner's attention in the 19th century ^. 
The name Varazman(ak) literally means ‘wild boar-man '. 

As to the name Satana, which occurs in all nations' variants of the Nartian epic, 


it cannot be etymologized by Ossetic or Caucasian languages”. The scholars examining 
the different versions of national Nartian epic have unsuccessfully attempted to explain 


the origin of the name with the help of their own language”. 

The Balkars and the Rač’a call her Satanay, the Kabardinians and the Adygheis 
- Sätanäy or Sätanoy, the Cirkassians - Seteney, the Abazins and the Ubykhs - 
Satanea and Satania, the Abkhazians - Sataney-guaša or Satania-pha, the Chechens 
and the Ingushes - Sčli-Sata or Satay xan, and the Svans - Satanäy or Zitanäy. This 
character is everywhere endowed with qualities of mother goddess. 

According to a current opinion, the Armenian name Sat'inik is the diminutive of 


the Ossetian Satana or the Cirkassian Sataney”. Accepting this view, many 
researchers have suggested different etymologies of the name Satana based on roots of 
various languages. 


3! Abaev 1945: 43. 

32 Abaev 1945: 25-26; Abaev 1958-1989, tom IV, 1989: 127; Hiibschmann 1897: 81. This form of the name 
also occurs in the following languages: /ngush. Urezman and Balkar. Uruzman. 

3? Katankatuac‘i 1983, II, 17: 172; III, 8: 300; III, 10: 304; III, 20: 325; III, 23: 339; Sirakac'i 1979, V, 1: 
290; Eremyan 1963: 82, 105: 

34 Justi 1895: 349; Struve 1965: 772. 

33 Interestingly, the Avars used Uruzmag / Uruzmak as a male name: Ajtberov 1977: 131. 

26 Sifner 1868: 20. 

37 Abaev 1958-1989, tom III, 1973: 39-40. 


38 Guriev 1977: 51. It is senseless to discuss here such “folk etymologies” as, for example, Sayd-ana (“deceived 
mother”) > Satana (Tuganov 1977: 140). 


39 Dowsett 1986: 246. 
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H. Bailey in his personal conversations supposed a relationship between the 
name Satana and the Iranian word satar- occurring in the Avestan language and mea- 
ning ‘ord’. In H. Bailey's opinion, the name Satana was the feminine form of that root 
and meant ‘mistress’; its masculine form, ѕаќаг, is also borrowed in Arm. uunnugin satar 
'supporter ^" However, this Iranian root is found neither in the Ossetic language nor in 
Scythian and Alanian personal names, so it is hard to believe that sâtar was borrowed 
from the Avestan language into Ossetic as a personal name. Perhaps for this reason, V. 
Abaev does not accept any Iranian etymology for Satana, though he regards that name 
as Alanian”'. 

T. Guriev tries to demonstrate that Sat'enik is the Armenized form of an 
unknown Alanian name, and that Satana is the Ossetian form of this Alanian name. He 
attempts to restore the Alanian name with the help of the Scythian personal name 
Xovwov referred to in an inscription found from the northern coast of Black Sea, in 


Поутікалолоу (Kerch)*. Scholars usually connect the Scythian name Zattiov with 


the Avestan Satay “Freude, Glück" ^. On this basis, T. Guriev restores the Alanian name 
*Satay-an, which could have meant ‘happy, joyful’. However, he himself notes that the 
Alanian suffix -an becomes -on in Ossetic (for example, in the name Serdon). Thus, 
such etymology suggests that the Ossetic name of Sat'enik should have been 
*Satayon(a). 

E. Benveniste, analyzing in detail the words related to the beliefs and mytholo- 
gy of the Ossetes, doubtlessly regards the name Satana as a name of non-Iranian ori- 
gin". I. Treskov considers it theoretically possible that the names of Satana and other 
Nartian heroes had Cimmerian origin, but his view is mainly based on historical and 
archaeological material, not linguistic". Comparing the myths about the Ossetian 
Satana and the Indian Satyavati, A. Petrosyan comes to the conclusion that the name 
Satana is derived from the Indian root sat- and the Indo-European *snt-. He thinks that 
the name could have originated in a language close to Old Indian". 

H. Ačaryan supposes that, possibly, the personal name Sat'enik is derived from 
Arm. uup sat* 'amber ', especially because the names Nazenik, Varsenik and Arp'enik 
are formed with the same suffix -enik and are Armenian irrespective of the etymology 


^? Abaev 1958-1989, tom Ш, 1973: 39-40; Dowsett 1986: 246. 

4! Abaev 1958-1989, tom III, 1973: 39-40. 

“2 Guriev 1977: 53. 

$ Zgusta 1955: 142. 

^ Benveniste 1959: 129. 

^5 Treskov 1963: 162-166. 

T Petrosyan 1997: 113, 116, 118. A. Petrosyan's view is based on the hypothesis about the early existence of 
an Indo-Aryan ethnic element north of the Caucasus (see Trubacev 1999). 
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of their roots. Perhaps the name Uwph Sat‘i of unknown origin, mentioned in an 
Armenian manuscript of the year 1591", and the personal name Sati borne by contem- 


porary Ossetes, too, are connected with the name Sat*enik'*. Н. Aéaryan knew 
G. Dumézil's article discussing the relationship between Sat'enik and the mythical 
Satana, but he refrains from attempting to explain the origin of the Caucasian name 
Satana. D. Lavrov was the first to write about the Armenian name Sat'enik and the 


Ossetian name Satana being the same, but he never tried to etymologize those words”. 

Subseguently, almost all Nartologists and linguists studying Nartian names con- 
sidered Satana and Sat‘enik to be of Alanian origin simply based on the fact that 
Sat'enik was the princess of the Alans. However, as we can see from what has been said 
above, the hypothesis about the Alanian origin of the name Sat‘enik has never been 


supported by persuasive arguments and no acceptable etymology has been offered”. 

One can propose a hypothesis that the genuine Alanian name or nickname of the 
Ossetian Satana and the Armenian Sat‘enik was Axšīn ‘mistress, lady’. Hence, the 
Armenian personal name Ašxen, which has been connected with the Ossetian word by 
H. Hiibschmann"'. Another Alanian princess, too, was called Ašxēn. She was the wife of 
King Trdat III the Great who proclaimed Christianity as the official religion of the 
Armenia Major". We might suppose that Sat‘enik was the Armenian name of the Alanian 
princess Ašxen, which means that the Nartian name Satana could be a result of reverse 
influence. 

Moreover, the legend that Trdat III (“the Great”) became a wild boar could have con- 
tributed to the identification of his character with the “wild boar-man” Varazman-Worozmeeg. 
It is generally accepted that the historical archetype of Sat enik's husband ArtaSés was King 
Trdat I, in whose days the Alans invaded Armenia. It is possible that subseguently, because 
of Sat'enik's conversion to Christianity, the two royal couples were confused in myths: Trdat 
I - Sat'enik (ASxen?) and Trdat III - ASxen. 

In some variants of the Ossetian Nartian epic recorded in the Digorian (western) 


dialect, instead of her usual name, the Ossetian Satana is called Æxsinæ “ady, mis- 


53 


tress? ^, which etymologically means ‘shining, visible’: hence, the meaning ‘ruler, 


47 Ačafyan 1948: 9, 342-343. 

^5 Guriev 1977: 53. 

? Lavrov 1883: 189. 

5 СЕ, also, Nalbandyan 1977: 211. 

3! Hübschmann 1897: 20; Nalbandyan 1971: 220-224. 

32 Gabrielyan 1989: 72. 

33 Treskov 1963: 52; Abaev 1958-1989, vol. IV, 1989: 236. 
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princess”. It seems highly probable that in the 2nd-3rd centuries the character of the 
Alanian princess Axšīn was mixed with the figure of the goddess worshipped by the 
Alans most of all. 

As V. Abaev supposed, the Alanian Axšin or Afšin was the “inheritor” of Tafiri 
or Eoría, the “Scythian queen” (Herodotus IV, 127). The theonyme Tafiri, according 
to H. Jacobsohn, originated from Jran. tapayati ‘warming’ (cf. Osset. tav-on)>. The same 
Iranian root also means ‘shining, flaming’, which could have been connected with the 
belief that Taßıti, like the Hellenic ‘Eot1a, was the goddess of the hearth and fire. 
However, other explanations are also possible. 

According to Herodotus, the goddess To fitt was “multiple”; he says there exis- 
ted “royal Hestias” (IV, 68). Thus, the “Scythian Hestia” was the protector of the kings 
and royal families. A woman is often depicted on the golden objects excavated from 
Scythian barrows. Supposedly, this is Tafirt. She holds a mirror and looks at herself 
in it. A man, possibly, the Scythian king, stands before her. We see these same figures 


on seven different golden plaques ^. Tabiti with mirror resembles the character of 
Satana having a heavenly mirror. 

Based on his comparative analysis of Indo-Iranian ethnographic material, 
D.Raevskij infers that the marriage of the Scythian king and the supreme goddess, the 


“Scythian queen" Taßırı is pictured on those golden objects”. Moreover, the phrase 
“royal Hestias” and the “multipleness” of TafBiri can be explained by the fact that this 
goddess was embodied by sacred golden objects, which were worshipped as fetishes. 
As Herodotus reported, during special feasts the Scythians were “sleeping” outdoor 
with those golden objects (VI, 7). Scholars treat this “sacred sleep” as a holy marriage 


with the golden objects symbolizing the goddess Tau” ; 

In all probability, the figure of the Scythian “shining” supreme goddess was also 
connected with a gemstone, which had become her attribute in myths. Some Scythian 
tribes living on the banks of the River Don, for example, were using during their rituals 
a crowned gemstone instead of the golden object symbolizing the goddess Taßıri. 

As Pseudo-Plutarch informs, there was a crystal-like stone in the River Tavous 


** Abaev 1958-1989, tom IV, 1989: 236. In the folk tradition æxsīnæ ‘lady, mistress’ could have also been iden- 
tified with the Osset. æxsīn ‘dark blue, dark grey’, which, in its turn, goes back to the Old Iranian form 
meaning ‘not shining, without shine’ (Abaev 1958-1989, tom I, 1958: 220). In Ossetian, the word æxsīnæg 
‘wild pigeon’ is derived from zexsin ‘dark blue, dark grey’. Hence, the mythical relationship between Satana 
and the ancient Eastern pigeon-like goddesses of love (cf., for instance, Petrosyan 1997: 110-116). 
Noteworthily, the Kabardians called Sataney also IStar-Sataney Иштарь-Сатанэй (Inal-Ipa 1977: 52). 

55 Abaev 1962: 448; Abaev 1958-1989, tom III, 1979: 236-237; Widengren 1965: 158; Dumezil 1990 : 114. 

°° Raevskij 1977: 95-96. 

37 Raevskij 1977: 97-100. 

55 Raevskij 1977: 106-109. 
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(Don), which had man's appearance and a crowned head. The inhabitants of this region 
were electing their king on the river bank: the crown of the dead king was given to some- 
one who found that gemstone (De fluviis XIV, 3). Probably, here the election of the local 
governor of the province is meant. In Y. Dzicojty's opinion, the gemstone on the river bank 
was the embodiment of the supreme goddess. The man who found it was believed to marry 
Tafiri ritually, and so he became the ruler. 

Y. Dzicojty correctly states that the gemstone in the river or at the river bank is the 
same as the one identified with Satana in the Nartian epic. He also compares the “holy mar- 
riages” of the Scythians and the Ossetes. Just as the Scythian king married the goddess 
Торіті and thus became legitimate, likewise Warozmag became the leader of the Narts 
thanks to his marriage with Satana”. 

In the Nartian epics of vafious Caucasian peoples, the stone at the river bank is 
associated with Satana and is regarded as her attribute. It seems that Satana is some- 
times pictured as a gemstone. For instance, in a Digorian version Satana's “son” is born 
from the blue or black stone, which is called zolag-gemstone. In that variant of the 
myth, a shepherd sees the white-bodied Satana and lies on a stone at the river bank; that 


stone becomes a zolaq (Dorbal exe bawagta - / Zolaq-feerdug festadey "ma'y)"". 

The eguation of Satana with the gemstone corroborates H. Acaryan's etymology 
and the relationship of Osset. Satana with Arm. sat‘ ‘amber’, the origin of which is 
unknown. This root occurs in two Caucasian languages as well, namely, in Georgian 
(sati 'amber ") and in the Udi language (sat ‘amber '). However, the Ossetian word for 
amber is jinji (дзиндзи). Perhaps for this reason (that the root sat‘ is absent from other 
Caucasian languages), Acafyan considers the Georgian and Udi forms to be borrowed 


from Armenian’. 

We know that amber (“gold of the north”) is fossil resin. When rubbed, it 
becomes electric and can flame. Numerous types of amber exist, from light yellow to 
red, blue and black, but the most valued and widespread type is the golden amber. It is 


found in great guantities on the coasts of the Baltic Sea”. 

According to mythological conception, the joining of the Sea and heavenly Lightning 
caused, through the world’s axis (tree or stone), the appearance of amber. This belief is prob- 
ably reflected in the myth about Satana’s birth. For example, in the Ossetian epic Satana is 
a half-marine and half-terrestrial creature by birth. She is born from the intercourse of light- 
ning descending from the heavens and the sea goddess. Satana’s father is Wasterji or Was 


59 Dzicojty 2003: 51-53. 

60 Bailey 1998: 27. 

5! Ačafyan 1979: 154. 

62 Suman 1986, tom I: 60, tom II: 212-214; Kornilov, Solodova 1986: 238-241. 
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Gergi in the Digorian dialect (Saint George), and her mother is the sea god Donbettor's 
daughter (Jerasa or Sasana)®. 

Thus, the proposed etymology of Satana’s name completely corresponds to the 
traits of her mythological character. The relation of a mythological figure’s name with 
the gemstone is not alien to the Caucasian epic. For example, the name of Agundæ, 
another heroine of the Nartian epic (who, incidentally, often replaces Satana, especial- 
ly in the Abkhazian versions), too, is derived from a gemstone. We know that in ancient 
times various magic qualities were attributed to gemstones. For that reason, personal 
and god names were derived from them. One of those names was that of princess 
Agundz of the Nartian epic, which means ‘ruby’. 

V. Abaev connected the name Agundz with Arabic-Pers. yaqüt and compared it 
with the Parth. y'kwnd, Middle Pers. yakand, and Georg. iagundi 61, The Armenian 
forms ушуп / ywyniGp / шут yakund, yakunt‘ / akund are borrowed from 
Parthian, while the Georg. iagundi ‘ruby’ could have been borrowed both from Arm. 
yakund and Parth. y'kwnd. If the Ossetic word were borrowed from Parthian or 
Georgian, the form *Yagundz would have been expected. Therefore, the most probable 
source of the Osset. Agundze is Arm. akund. It has been transformed in accordance with 


the linguistic rule of vocalization of stops (characteristic of the Ossetic language) x 

Possibly, the reason why Agunde often replaced Satana was the relationship of 
both characters with gemstones. It is also not excluded that Agundc and Satana were 
simply two different names of the same mythological figure going back to the Alanian 
Ax&in-Af&in and the Scythian Taft. 

Apparently, the close contacts between the Alans and the Armenians in the 1st-4th 
centuries, as well as the creation and spread of the joint Armenian-Alanian larazman- 
Sat 'enik epic cycle left their stamp on some characters and names of the Nartian epic of 
contemporary Caucasian peoples. In this respect, the presence of the figure of Artawazd, 
the Armenian Sat'enik's son, in the Caucasian epic is not a coincidence. 

In the Ossetian Nartian epic, Satana's son is called Soslan or Sozoreqo. 
According to one version, the evil spirits (Osset. kaj-ote, Arm. puig-p k'aj-k' and 
Georg. kajf-i) catch him while hunting by the order of kaj's Satana and nail him to a 
wall. In the Armenian epic Vipasank', too, Sat*enik's son Artawazd is caught by the 


= Jajito et al. 1994: 149; Abaev 1939: 20-21; Mamieva 1964: 26-30. Among the other Caucasian peoples, only 
the Vainakhs know the myth about Satana's birth. Another similar variant of the story is also known to the Svans 
(Dzidziguri 1971, n. 88-89). 

** Abaev 1945: 29; Abaev 1958-1989, tom I, 1958: 35. 

6 The Arm. akund ‘ruby’, too, is derived from Parth. y'kwnd (> Syriac yaqünda), which, in its turn, is derived 
from the Greek оаклудос (> Armenian julihlip yakint*): see Hübschmann 1897: 366. I am grateful to Hrach 
Martirossian (Leiden) for a useful discussion concerning the above guestions. 


56 Abaev 1939: 48-52. 
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evil spirits when hunting and chained in a cave. Moreover, in the beliefs of the Ossetian 
people, the name of the mythological creature Art'awaz / Art’awaz still exists. He is 


believed to be bound to the Moon and to cause lunar eclipses?". The blacksmiths ham- 
mer their anvil time and again, so that Art'awaz cannot escape, just as the Armenian 


blacksmiths strengthen Artawazd's chains^. 

The parallels of Arm. Artawazd were Old Pers. 'Apraovdočna, Avest. 
ASavazdah et al. V. Abaev regards the Ossetian mythological name Art'awez / 
Art'awaz as borrowed from Armenian through Georgian: cf. Georg. Art avazi ‘chief 
magician’ and At'raozi ‘evil spirit, sorcerer’. However, the character of the Ossetian 
Art'awoz and the spelling of his name can be considered as a result of the Armenian 
Artawazd's direct influence”. First, there is no similar mythological figure bearing the 
same name in the Georgian beliefs, and second, the existence of an Armenian-Alanian 
epic cycle corroborates the Armenian origin of the Ossetian Art'awoz. 

Furthermore, the presence of a certain Armenian element in the Ossetian ethnos 
should also be taken into consideration. The Georgian historiographic tradition pro- 
vides information on this fact. According to Leonti Mroveli, before the time of 
Alexander the Great, when the Khazars invaded the Caucasus and subjected the local 
peoples, the Khazar king gave the captives from Armenia and Kartli to his son Uobos 
and settled him in the Caucasus, west of the Lomek River, down to the feet of the moun- 
tains. From this Uobos, as Mroveli says, the Ossetes are descended. Supposedly, by 
“Khazars” Mroveli means the Scythian-Sarmatian tribes, who mixed with the local 


inhabitants and thus the Ossetian ethnos was formed”. 

In F. Gutnov's opinion, although here the role of the Armenian ethnic element is 
exaggerated, nonetheless there is a scintilla of truth in this story. Interestingly, the rep- 
resentatives of the Ossetian (Ironian) nobility were called tagaur-s (Osset. Tzegiatze, 


Georg. Tagauri ^), and they regarded the Armenian prince and hero Taga or Tagaur 
"king" as their ancestor. Several variants of the myths about Tagaur also testify to an 


$7 Jajito et al. 1994: 17-18. 
= According to the Ossetian myth, God created four goods, of which Art'awoz was the main one. The others 
were the man, the sheep, and the grain. For the last three, God created three evils, namely the woman, the 


goat and the sosolo (a type of weed). Then Art’awaz, who was created to do good to people, began to teach 
them evil things. For that reason, the Thunder God Wacilla nailed him with iron nails inside the Moon 
(Abaev 1958-1989, tom I, 1958: 71). The character of Art'awaz in Ossetian beliefs (being good by birth, he 
turned into an evil spirit) is identical with the Armenian Artawazd: when he was a baby, the demons (viša- 
pazunk') kidnapped him and put a devil instead. 

$ In the Ossetian loanwords from Armenian, the non-aspirate unvoiced stops and affricates are usually replaced 
with "Caucasian" guttural consonants; so the correspondence of Arm. /t / with Osset. /t'/ is normal (see 
Dalalyan 2004: 79-82). 

" Mroveli 1979: 51. 


7! Abaev 1958-1989, tom III, 1979, 252-253. 
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early and close relationship between the Armenians and the ancestors of the Ossetes”. 
We can add to these facts also the presence of Alanian ethnic names (oupakot, 


'Aopoor etc.) in the north-eastern regions of the Armenian Plateau". 

Thus, the fact that there are loanwords from Armenian in the contemporary 
Ossetian and Caucasian languages is not surprising at all; on the contrary, it is absolute- 
ly natural and historically corroborated. Likewise, there are some loanwords from 
Ossetian (Alanian) in Armenian; they can be discussed in another study. 


Tork Dalalyan 

Institute of Archaeology and Ethnography 
Charents Str., 15, 

375025, Yerevan, Armenia 


72 Gutnov 1989: 7-8, 29-30, 135. G. Grigorian born in Vladikavkaz, a specialist in lapidary inscriptions, gave 
us the following information: Mamsurov Dabe (Mamserato Dabe), the former President of Northern Ossetia's 
Writers’ Union, told him that the Ossetes localize the marriage of ArtaSés and Sat'enik in the Tagaurian gorge 
(26/XI 2001). 

P Adontz 1987: 472 
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